The establishment of the course of the Three Gates, incorporating meditation, doctrinal learning, and recitation of the name of Amitābha, as well as the organization of a monastic educational system characterized by the dual cultivation of meditation and doctrinal learning, demonstrates the synthetic character of Buddhism in the late Chosŏn period.
Introduction
It has long been understood that the Buddhist faith faced state suppression under the Chosŏn (1392 Chosŏn ( -1910 dynasty policy of promoting Confucianism and repressing Buddhism (sungyu ŏkpul 崇儒抑佛) and declined greatly in comparison to its favorable status during the preceding Koryŏ period. Recent studies, however, have argued for the need to reevaluate the negative bias present, funeral rites seeking fortune in the next life, and the aspiration to reincarnation in the Pure Land, and secured a popular base through extensive amalgamation with Daoism and folk religions. Pure Land Buddhism had previously constituted a primary factor in the endurance of Buddhism as a longstanding religious tradition in East Asia, and during the Chosŏn period the belief in seeking rebirth in the Pure Land through recitation of the name of the Buddha Amitābha ( yŏmbul 念佛), in which aspirants sought rebirth in the Pure Land of Extreme Bliss (Sukhāvatī) in the West (Sŏbang kŭngnak chŏngt'o 西方極樂淨土), which was presided over by Amitābha, through the recitation of his name, attained central prevalence.
The approach of reciting the name of Amitābha gained particular traction in the early seventeenth century with the organization of the shortcut approach (kyŏngjŏlmun 徑截門), the approach of perfect and sudden enlightenment (wŏndonmun 圓頓門), and the approach of chanting the name of the Buddha Amitābha ( yŏmbulmun 念佛門) into the Three Gates (sammun 三門) and the incorporation of recitation into the major fields of Buddhist practice, along with the Meditation (sŏn 禪) and Doctrine (kyo 敎) schools. Although the approach of chanting the name of Amitābha of late Chosŏn theoretically meant the styles of practice of the Sŏn-inspired approach to recollecting the name of Amitābha as the ''Pure Land of the Mind-only'' ( yusim chŏngt'o 唯心 淨土) and the ''Amitābha of the Self-nature'' (chasŏng Mit'a 自性彌陀), the cult of rebirth in the Pure Land in the West based on the masses was also stressed, and we see an intermingling of these two aspects. Through a range of case studies, this article aims to examine the characteristics of the approach of chanting Amitābha's name in the late Chosŏn period, which unified practice and belief, and to consider the institutionalization of the practice of the Soninspired approaches to reciting the name of Amitābha ( yŏmbulsŏn 念佛禪) and the popularization of the cult of chanting Amitābha's name in the context of the expansion of Pure Land Buddhism.
The Organization of Monastic Education and the System of Practice
Before we analyze the formation of the Three Gates, which include the approach of chanting Amitābha's name, in the late Chosŏn period, as back-ground we will examine the establishment of a religious sect that mediated dharma transmission ( pŏmmaek 法脈) and the issue of the development of the process of monastic education. The early seventeenth century saw the development of the Ch'ŏnghŏ lineage 淸虛系 and Puhyu lineage 浮休系 by the disciples of Ch'ŏnghŏ Hyujŏng 淸虛休靜 (1520 Hyujŏng 淸虛休靜 ( -1604 and Puhyu Sŏnsu 浮休善修 (1543-1615), respectively. Following the organization and active participation of monastic military units (sŭnggun 僧軍) in the seven-year Imjin War (Hideyoshi invasion) brought about by the invasion of Chosŏn by Japan in 1592, as well as the mobilization of these monastic troops in the construction of defensive mountain fortresses, monastic labor teams were incorporated into the national labor system of the seventeenth century. The elevation of the status of Buddhism and systematization of a religious fraternity in the course of these events made possible the resultant formation of a religious sect (Kim Yongtae 2013b, 549-555) .
The Imje-T'aego dharma lineage (Imje T'aego pŏpt'ong 臨濟太古法統) was promoted in the early seventeenth century as the dharma lineage of Chosŏn Buddhism settled upon in order to cement the identity of the newly established religious tradition as part of the Sŏn tradition. To this day the lineage retains the historical authority merited by the late-Koryŏ transmission of the Linji school 臨濟宗 of Chinese Chan Buddhism through T'aego Pou 太古普愚 (1301-1382) to Ch'ŏnghŏ Hyujŏng and Puhyu Sŏnsu (Kim Yongtae 2010, 169-203) .
Meanwhile, the process of monastic education was firmly established in the first half of the seventeenth century. The process of monastic education, the systematization of which had begun in the late sixteenth century, consisted of a graduated course of study composed of the fourfold collection (sajip 四集), the fourfold teaching (sagyo 四敎), and the great teaching (taegyo 大敎) (Ch'ŏnghak 1987, 234b-235b) . The initial fourfold-collection course was comprised of the ''Letters of Dahui'' (Dahui shuzhuang, Kor. Taehye sŏjang 大慧書狀) by the Song-dynasty advocate of the Chan practice of investigating the topic of inquiry (kanhua chan, Kor. kanhwa sŏn 看話禪) Dahui Zonggao 大慧宗杲 (1089-1163), the ''Essentials of Chan'' (Gaofeng chanyao, Kor.
Kobong sŏnyo 高峯禪要) by Yuan-period proponent of the Chan investigation of the topic of inquiry Gaofeng Yuanmiao 高峯原妙 (1238-1295), ''Chan Prolegomenon'' (Chanyuan zhujuan ji duxu, Kor. Sŏnwŏn chejŏn chip tosŏ 禪源 諸詮集都序) by the first proponent of the unity of doctrine and practice Guifeng Zongmi 圭峯宗密 (780-841), and the Excerpts from the Dharma Collection and Special Practice Record with Personal Notes (Pŏpchip pyŏrhaengnok chŏryo pyŏngip sagi 法集別行錄節要幷入私記), in which the Koryŏ-period Buddhist master Pojo Chinul 普照知訥 (1158-1210) summarized and annotated the works of Zongmi. The fourfold collection was pivotal to the propagation of the ''Sŏn/Chan practice of investigating the topic of inquiry'' and the method of practice of the dual cultivation of meditation and doctrinal learning (sŏn'gyo kyŏmsu 禪敎兼修), which recognized these texts as an expedient means for introducing Buddhist doctrinal learning and structurally resembled the practice regimen prescribed by Pojo Chinul (Lee 2012).
The next step of the fourfold teachings consisted of contemporary compilations of the Diamond Sutra (Jingang jing 金剛經), the Ś ūraṃgama-sūtra (Lengyan jing 楞嚴經), the Sūtra of Perfect Enlightenment (Yuanjue jing 圓覺經), and Lotus Sūtra (Fahua jing 法華經), all of which were prioritized by the Doctrinal, and of course Chan, traditions as scriptures that revealed the true essence of the mind (sim 心). The final scripture, the Lotus Sūtra, which had been a foundational sutra of the Tiantai 天台 (Kor. Chŏnt'ae) tradition and which advanced the doctrine of the one vehicle (ilsŭng 一乘), achieved great influence in the doctrinal learning of the post-Silla period, as well as, of course, in Buddhist ritual and cultic beliefs. The prominence of the Lotus Sūtra in the fourfold teachings waned prior to the eighteenth century, however, and gave way to the Awakening of Faith in the Mahāyāna (Dasheng qixin lun 大乘起 信論) that arose in its stead. As the representative treatise of East Asian Buddhism, the Awakening of the Faith simultaneously synthesized the concepts of the Tathāgatagarbha (womb of the Tathāgata; yŏraejang 如來藏) and Consciousness-only ( yusik 唯識) and systematically investigated the structure of the ''one mind'' (ilsim 一心), and thus emerged as educational material with a strong logical and analytical character better suited to the lecture-hall style of education.
The final great teaching course introduced the Avataṃsaka-sūtra (Huayan jing 華嚴經; Flower Garland Sūtra), the Record of the Transmission of the Lamp Published in the Jingde Era (Jingde chuandeng lu 景德傳燈錄), and Collection of Analyses and Verses on [Ancient Precedents] of the Sŏn School (Sŏnmun yŏmsong chip 禪門拈頌集), which were all used as educational materials for the monastic examinations stressed in both the Doctrine and Meditation schools that had been publically recognized in the early Chosŏn dynasty.
As the most profound explication of the doctrine of the one vehicle, the Avataṃsaka-sūtra was regarded as the highest stage in the educational process, while the Record of the Transmission of the Lamp, which recorded the lineage of transmission in the Chan/Sŏn school that came from China in the early eleventh century, and the Collection of Analyses and Verses on [Ancient Precedents] of the Sŏn School, compiled by Chinul's disciple Chin'gak Hyesim 眞覺 慧諶 (1178-1234) to promote the Sŏn practice of investigating the topic of inquiry, were texts that presented the history and ethos of Sŏn Buddhism (Kim 2013b, 555-559) .
The content of the process of monastic education was pivotal for determin- (Hyujŏng 1986b, 649c4-650b6; Ino 1986, 155b16-c5 (Ȏ n'gi 1987, 256c7-257c18) . Although Ȏ n'gi incorporated the belief in reciting the name of Amitābha in which one aspires to the Pure Land in the West, we can see that he also instituted a Sŏn-inspired approach to reciting Amitābha's name. Moreover, although the means to enlightenment would differ according to the varying levels of spiritual capacity among practitioners, he asserted the singularity of the Buddhadharma and saw meditation, doctrinal learning, and chanting the name of Amitābha as identical in their common origin in the one mind (Ȏ n'gi 1987, 261c24-263a18) .
Although in name and structure the system of the Three Gates of the lateChosŏn period bore similarities to the Three Gates of the ''approach of the equal maintenance of quiescence and alertness (sŏngjŏk tŭngjimun 惺寂等 持門), the approach of belief and understanding of perfect and sudden enlightenment (wŏndon sinhaemun 圓頓信解門), and the shortcut approach of investigating the topic of inquiry (kanhwa kyŏngjaemun 看話徑截門)'' advocated by Pojo Chinul, there were significant differences in the content of the two systems. Chinul's Three Gates arranged for the dual practice of meditation and wisdom (chŏnghye ssangsu 定慧雙修) and sudden enlightenment and gradual cultivation (tono chŏmsu 頓悟漸修); in other words, it made the course of the interfusion of meditation and doctrinal learning as its basis and, in the end, placed the Sŏn investigation of the topic of inquiry as the most extraordinary final stage (Choe 2008, 144) . In contrast to this, although the system of the Three Gates of the late Chosŏn period was identical with the shortcut approach, which meant the Sŏn investigation of the topic of inquiry, it was also characterized by the approach of perfect and sudden enlightenment that signified a doctrinal bent and, above all else, by the introduction of the approach of reciting the name of Amitābha that had been entirely absent from Chinul's Three Gates. In the late Chosŏn period, Chinul's Three Gates were understood as the shortcut approach and the approach of perfect and sudden enlightenment, which referred to the dual practice of meditation and wisdom, and the approach of the Pure Land (chŏngt'omun 淨土門), which was an expedient means for the liberation of living beings (Pojŏng 1996, 690c3-691a12, 764c24-765b14) , resulting in the confusion of Chinul's Three Gates with the system of the Three Gates of the late Chosŏn era. In other words, different than Chinul's Three Gates, the distinctive feature of the Three Gates of the late Chosŏn period was the entrance of the approach of chanting Amitābha's name as a system of practice.
The historical background of the organization of the system of the Three
Gates incorporating meditation, doctrinal learning, and recitation of Amitābha's name in the early seventeenth century is as follows. In this period a variety of practices, beliefs, and rituals received from the preceding Koryŏ period, such as the Meditation and Doctrine traditions, of course, recitation of the name of Amitābha, the spell-chanting (songju 誦呪) of mantras (chinŏn 眞言) and dhāraṇīs (tarani 陀羅尼), and the festival for deliverance of creatures of water and land (suryukchae 水陸齋), enjoyed formal recognition (Hyujŏng 1986a, 725a7-b2 With regard to the distinctive characteristics of this system of the Three Gates, even while one might specialize in the practice of meditation, doctrinal study, or recitation of Amitābha's name, we can say that it was an inclusive and synthetic style of practice from the standpoint of tolerance of a range of practice methods. In other words, it was not a totalizing practice in the sense that one person was compelled to perform all three forms of practice, and it expanded the opportunity for practice and enlightenment under conditions that allowed for differences according to ability and means alongside essential sameness. In the case of Hyujŏng's disciple Yŏngwŏl Ch'ŏnghak 詠月淸學 (1570-1654), he critiqued the prioritization of ''investigating the topic'' (ch'amgu 參句; Meditation) over ''words and letters'' (munja 文字; Doctrine), and emphasized instead the necessity of a progressive, programmatic practice that introduced education (Ch'ŏnghak 1987, 233b4-234a8) . He was worried that the diverse practice methods would be subsumed into a single dominant trend through the establishment of an inclusively comprehensive system of Three Gates.
Following the formalization of the system of the Three Gates, monastic designations were differentiated in the manner of specializations, such that monks specializing in meditation and recitation were generally called ''deans'' (sujwa 首座) while doctrinally-oriented monks who read the sūtras were designated ''master lecturers'' (kangsa 講師). Deans and master lecturers were further collectively referred to under the title ''meditating monks'' (ip'an 理判), distinguishing them from the ''administrative monks'' (sap'an 事判) charged with the maintenance and administration of monastic complexes (Kim Yŏngsu 2002, 167-169) . Such holistic preservation of the practice systems of meditation, doctrinal learning, and recitation of the name of Amitābha recitative in the late Chosŏn period allowed the diverse tradition of Korean Buddhism to persist into the modern period.
The Importance of the Approach of Chanting Amitābha's Name and the
Institutionalization of the Practice of Chanting Amitābha's Name
The approach of reciting the name of Amitābha in the system of the Three Gates in late Chosŏn can be divided into two forms: the practice of the Sŏn-inspired recitation of the name of Amitābha by means of self-power, and the belief in the Pure Land attainable by means of chanting the name of Amitābha by means of other-power. Although Sŏn-inspired recitation of Amitābha's name, which incorporated recitation as a portion of meditative practice, made the Pure Land equivalent to one's mind and was oriented towards the achievement of enlightenment through practice, the belief in the Pure Land that could be attained by chanting Amitābha's name was endowed with a more popular character whereby people aspired to rebirth in Sukhāvatī, the Pure Land in the West, through the power of the Buddha Amitābha's original vow (wŏllyŏk 願力).
Ch'ŏnghŏ Hyujŏng, who first presented the approach of reciting the name of Amitābha in the system of the Three Gates, stressed Sŏn-inspired recitation of the name of Amitābha in Buddhist practice saying, ''Meditation and recitation of the name of Amitābha are essential in that they can polish the mind and lead one to enlightenment'' (Hyujŏng 1986a, 650a15-b6, 651a12-b3) . Even while being the case, he asserted that ''With respect to recitation of the name of Amitābha, meditative visualization of the Amitābha by means of the mind and the invocation of his name must mutually correspond, and this is a shortcut to escape the cycle of death and rebirth'' (Hyujŏng 1986c, 640b-641a) . He thus countenanced both varieties of yŏmbul practice, distinguishing the Sŏn-inspired recitation of the name of Amitābha of personal mental cultivation as a practice method for those of superior spiritual capacity from the visualization of the Buddha Amitābha and verbal recitation of his name deployed in the Pure Land tradition as an expedient means suited to those of inferior spiritual capacity.
Previously, in the case of Chinul in the late Koryŏ period, recitation of the name of Amitābha was understood as an expedient means for the conversion of those with inferior spiritual capacity and was not adopted from the standpoint of practice. In other words, it was understood only from the perspective of faith. However, the Sŏn monks who studied abroad in Yuan China at the end of the Koryŏ period were influenced by the trend toward the Sŏn-inspired approach to the recitation of the name of Amitābha that was popular in China and emphasized reciting the name of Amitābha as a Sŏn practice (Takahashi 1929, 87) . Subsequently, the practice of the Sŏn-inspired recitation of Amitābha's name was transmitted along with the faith in the Pure Land attained by chanting Amitābha's name. Although the Sŏn-style recitation of Amitābha's name was emphasized more in the late Chosŏn period, faith in the Pure Land obtained by reciting the name of Amitābha was also subsumed into the approach of reciting the name of Amitābha.
Because of its inclusive character, the approach of reciting Amitābha's name was well received by both monks and lay people and gradually expanded following the establishment of the system of the Three Gates. Hyujŏng's contemporary Puhyu Sŏnsu also came to consider the recitation of Amitābha's name, along with the Sŏn investigation of the topic of inquiry, as central to the unified practice of Sŏn and Pure Land (sŏnjŏng 禪淨). Examples are easy to find in the late Chosŏn period of monks devoting themselves to chanting Amitābha's name even while practicing on the basis of Meditation and Doctrine (Nukariya 1930, 409-411 ). An examination of the era-specific character of cases that demonstrate both the proliferation of the approach of reciting the name of Amitābha and the institutionalization of the practice of chanting the name of Amitābha is as follows. Buddha Amitābha'' (namu Amit'abul 南無阿彌陀佛), wrote a ''Hymn of Reciting Amitābha's Name'' (Yŏmbul ka 念佛歌), the contents of which expressed the wish for rebirth in the Pure Land, and immediately before his passing he faced the West and bowed three times (Myŏngan 1988, 166c20-168c10) .
Active primarily in the early eighteenth century, Kisŏng K'waesŏn 箕城 快善 (1693-1764) had been educated extensively in Sŏn and Hwaŏm Buddhism, but became known in his later years for his incorporation of Meditation and Doctrine from the standpoint of the Pure Land approach of chanting Amitābha's name. Although K'waesŏn set gradations in spiritual capacity with respect to the approach of meditation and the approach of doctrinal learning, because the approach of chanting the name of Amitābha was allembracing of Meditation and Doctrine, ordinary people ( pŏmin 凡人) and saints (sŏngin 聖人; viz. bodhisattvas), and good and evil, it was seen as the most superior of the Three Gates (Lee 2008). A sense of his particular emphasis on the practice of reciting Amitābha's name can be discerned from the content of his Song of Returning Home by Means of Chanting Amitābha's Name (Yŏmbul hwanhyang kok 念佛還鄕曲), which describes the Sŏn and Hwaŏm traditions as methods encountered during his search for home but marks the invocation of the Amitābha's name as the path that finally led him home (K'waesŏn 1988, 650c-659c) . This differs from the contemporary general tendency to prioritize meditation or doctrinal learning specifically, or to regard all the approaches as equivalent in principle. In other words, it became common to focus simultaneously on meditation, doctrinal learning, and recitation of Amitābha's name in Buddhist practice, as in the cases of Wŏlp'a T'aeyul 月波兌律 (b. 1695), who wrote, ''Focus on Extraordinary Sŏn (kyŏgoe sŏn 格外禪) and the Western Heaven is achieved in the dream of a single night'' (T'aeyul 1988, 661c23-25), or that of P'ungak Poin 楓嶽普印 (1701-1769), who resigned his career as a master lecturer in his twilight years to concentrate on meditative absorption and recitation of Amitābha's name (Yi 2000, 496-498) .
The representative eighteenth-century example of whole-hearted devotion to reciting the name of Amitābha is Yongdam Chogwan 龍潭慥冠 (1700-1762), a member of the P'yŏnyang branch 鞭羊派 of Ch'ŏnghŏ's lineage.
Although he was conversant in Collection of Analyses and Verses on [Ancient
Precedents] of the Sŏn School and the doctrine of perfect and sudden enlightenment of Hwaŏm Buddhism from his study of the great teaching course in the process of his monastic education, and was thoroughly conversant in Meditation and Doctrine alike, he turned away from these studies in his fifties to focus his energies on meditation. In the final years of his life, he concentrated exclusively on the practice of chanting the name of Amitābha while emphasizing the concepts of mind-only and self-nature. While writing ''Ascending the lotus terrace of the nine grades, I gazed upon the Lord, the Buddha Amitābha,'' Chogwan requested that offerings be left to the Buddha Amitābha in his name even after his death (Chogwan 1988, 693b17-694c12) . Likewise, Ch'up'a Hongyu 秋波 泓宥 (1718-1774), who studied under Chogwan, advocated the approach of rebirth in the Pure Land by recitation of Amitābha's name while pointing out the inadequacies of Meditation and Doctrine in his later years. Just before his death Hongyu chanted, ''Recollect the Buddha Amitābha with the one mind and you will be reborn in Sukhāvatī in the West'' (Hongyu 1989, 72b17-c24) . The establishment of the system of the Three Gates was thus followed by the firm ensconcing of the approach of reciting Amitābha's name as a method of practice and the furnishing of a more systematic theoretical framework. In the late-eighteenth-century manual Pointing Directly [to the One Mind by means of] the Three Gates (Sammun chikchi 三門直指, 1769), Chinhŏ P'algwan 振虛捌關 (d.u.) emphasizes the fundamental unity of the Three Gates as a system of practice by writing, ''Through the Three Gates of the shortcut approach, the approach of perfect and sudden enlightenment, and the approach of reciting the name of Amitābha, one realizes and penetrates into the nature of the mind (simsŏng 心性), which is precisely the dharma realm of direct insight (chikkyŏn pŏpkye 直見法界) and is reborn in the Pure Land. Although the Three Gates are distinct from one another, their essence is the same.'' P'algwan also likened the shortcut approach to the front gate, the approach of perfect and sudden enlightenment to the east gate, and the approach of reciting Amitābha's name to the west gate, asserting that any of these gates could lead to the Way to enlightenment for whoever sought to pass through (P'algwan 1989, 138b-139c). In other words, although individual capabilities differed, the gateway to enlightenment could be dramatically enlarged through the Three Gates with the selection and application of an individually-tailored practice method from among the Three Gates and the ultimate ability to achieve enlightenment by such means.
The late-eighteenth-century master scholar of doctrinal learning Yŏndam Yuil 蓮潭有一 (1720-1799) understood the approach of reciting Amitābha's name from the practical viewpoint of Sŏn-inspired recitation of Amitābha's name and said that the Pure Land of one's own mind (chasim chŏngt'o 自心 淨土) was the approach of the self-power of dhyāna-meditation (sŏnjŏng charyŏngmun 禪定自力門) of the Amitābha of self-nature (chasŏng Mit'a 自性 彌陀). Despite that being the case, he also held an assembly of ten-thousand days at the lotus pond ( yŏnji manirhoe 蓮池萬日會) as a faith-driven convocation for the recitation of Amitābha's name intended to save living beings (Yuil 1989, 261a3-c14) . Subsequently, Pŏmhae Kagan 梵海覺岸 (1820-1896), who followed Yuil, pursued an expanded path to the Pure Land by means of chanting Amitābha's name that combined faith and practice, stating at the Amitābha Assembly (Muryanghoe 無量會) at Taehŭng Monastery 大興寺 that, ''Although the Bodhisattva Mahāsthāmaprāpta who flanks the Buddha Amitābha touches people by reciting Amitābha's name and the Bodhisattva Avalokiteśvara instructs the masses through meditation, reciting Amitābha's name and meditation are not two separate phenomena'' (Kagan 1989 .
The approach of reciting the name of Amitābha after the eighteenth century was considered of equal prominence to the Hwaŏm approach of perfect and sudden enlightenment and the shortcut approach of the Sŏn investigation of the topic of inquiry. Kyŏngam Ŭngyun 鏡巖應允 (1743 Kyŏngam Ŭngyun 鏡巖應允 ( -1804 claimed that the Smaller Sukhāvatīvyūha-sūtra (Amituo jing 阿彌陀經), a Pure Land sūtra, was at the same level as the Avataṃsaka-sūtra within the teaching of perfect and sudden enlightenment (wŏndon'gyo 圓頓敎), when introducing the former as a work assigned to the teaching of perfect and sudden enlightenment by the Ming-era intellectual Zhixu 智旭 (1599-1655). Also, as the approach of reciting Amitābha's name and the approach of perfect and sudden enlightenment were alike in essence, all expedient means were collectively seen as being the expedient means of chanting the name of Amitābha (Ŭngyun 1989, 452c18-454a22) . The debate around the position of recitation of Amitābha's name within the system of the Three Gates subsequently developed in diverse directions, such that the Sŏn dispute of the nineteenth century and also the evaluation of the Three Gates were concerned with the question of how to establish the topology of each of these approaches.
The roots of the nineteenth-century Sŏn dispute were furnished by Paekp'a Kŭngsŏn 白坡亘璇 (1767 Kŭngsŏn 白坡亘璇 ( -1852 , who argued that the approach of reciting Amitābha's name should be limited to the practice of self-power while belief in chanting Amitābha's name with the characteristic of other-power must be eliminated. Although Kŭngsŏn emphasized the choice of reciting Amitābha's name and encouraged cultivating the mind, he did not consider rebirth in Sukhāvatī, the Pure Land in the West, as a true vehicle (chinsŭng 眞乘), but saw only the practice of reciting the name of Amitābha as being in accordance with ''the secret instruction coming from the West'' (sŏrae milji 西來密旨) of the Sŏn school (Kŭngsŏn 1989, 538c17-540b2, 551c20-552a4) . He further differentiated Sŏn Buddhism into three core teachings-Patriarchal Sŏn (chosasŏn 祖師禪), Tathāgata Sŏn (yŏraesŏn 如來禪), and Theoretical Sŏn (ŭirisŏn 義理禪)-and from the perspective that elevated the Sŏn practice of investigating the topic of inquiry considered reciting Amitābha's name and doctrinal learning of a lesser order. In response to this, Ch'oŭi Ŭisun 草衣 意恂 (1786-1866) rejoined that although these core teachings could be differentiated from the standpoint of expedient means into Meditation (Patriarchal Sŏn equals Extraordinary Sŏn) and Doctrine (Tathāgata Sŏn corresponds to Theoretical Sŏn), there was no superiority in the relationship between the two core teachings of Meditation and Doctrine (Kim Yongtae 2013a, 121-129) . If explained in terms of the Three Gates, Patriarchal Sŏn is the shortcut approach of the Sŏn investigation of the topic of inquiry, while Theoretical Sŏn encompasses the approach of perfect and sudden enlightenment and the approach of reciting Amitābha's name. Ultimately the intellectual dispute surrounding the Three Gates arose from confliction and contradiction on the discourse on the parity between meditation, doctrinal learning, and reciting Amitābha's name and the discourse on the superiority of meditation (Lee 2010, 210-217) . (Myŏngyŏn 1988, 44a-78c) . With more than seven reprints over eighty years, including the 1776 first edition at Haein Monastery 海印寺, this book contributed significantly to the popularization of faith in the efficacy of chanting Amitābha's name. Meanwhile, Haebong Yugi 海峰有璣 (1707-1785) compiled a New Edition of Universal Encouragement (Sinp'yŏn pogwŏnmun 新編普勸文), which added to and supplemented content that was lacking in Myŏngyŏn's Universal Encouragement for Reciting the Name of Amitābha (Yugi 1988, 695c-704a) .
Such establishment of the approach of reciting Amitābha's name created new demands in terms of faith and belief as well as practical aspects, which in turn affected the publication of ritual manuals related to chanting the name of Amitābha. Manuals of rules of behavior replete with ceremonies for chanting Amitābha's name, such as Penance Methods for Ritual Convocations for the Worship and Recitation of Amitābha (Yenyŏm Mit'a toryang ch'ambŏp 禮念彌 陀道場懺法) and Rebirth in the Pure Land by means of Worship and Recitation (Yenyŏm wangsaengmun 禮念往生文), were published frequently during the late Chosŏn dynasty, with in many cases over a thousand prints made in a single printing (Toan 1988, 116c20-117a19) . In particular, as ritualization of chanting Amitābha's name evolved, such things as rituals for bestowing alms, which were held to guide the spirits of the deceased to heaven or to pray for their rebirth in the Pure Land, developed and were recorded in ritual texts (Hong 1985) .
On the one hand, the period saw a surge of lively activity not only in the circulation of texts related to the recitation of Amitābha's name and ritual manuals, but also in the composition of literary works encouraging rebirth into the Pure Land. A particularly popular manifestation of this were Pure Land verses (kasa 歌詞), which constitute a type of meditation verses encouraging cultivation of the mind and the realization of self-nature through verses that articulate one's ardent desire for rebirth in the Pure Land of Extreme Bliss and the practice of meditation. The ''Song on Encouraging Rebirth'' (Kwŏnwang ka 勸往歌), the most representative example of a nineteenth-century Pure Land verse, introduced the ten evil deeds to be guarded against when practicing recitation of Amitābha's name, presented the core concepts of rebirth in the Pure Land, and was in vogue at assemblies for the recitation of Amitābha's name for ten thousand days (manil yŏmburhoe 萬日念佛會) (Kim Chongjin 2009, 164-212) Following the anchoring of the approach of reciting Amitābha's name and the popularization of belief regarding the efficacy of the practice, a type of religious community (kyŏlsa 結社) related to chanting Amitābha's name came into existence that simultaneously pursued religious goals and financial stability in the seventeenth through nineteenth centuries. Various communitybased faith organizations were formed involving monastics and laity alike, such as societies for chanting Amitābha's name ( yŏmbulgye 念佛契) and assemblies for reciting Amitābha's name ( yŏmburhoe 念佛會), and they enjoyed high rates of popular participation as well as positive reception in local society (Han 2012) . The master of religious rites (hwaju 化主) at halls for the recitation of Amitābha's name ( yŏmbuldang 念佛堂), who usually supervised societies for chanting Amitābha's name, was usually entrusted with the important task of management of the finances of the monastic complex. For example, 150 monks and lay people organized a society for chanting Amitābha's name at Oŏ Monastery 吾魚寺 in Kyŏngsang province, purchased land, and constructed a hall for chanting Amitābha's name with their proceeds (Takahashi 1929, 775-776) . In the nineteenth century, assemblies for the recitation of Amitābha's name for ten thousand days became prevalent across the country, appearing at Kŏnbong Monastery 乾鳳寺 and Sin'gye Monastery 神溪寺 in Kangwŏn province, Mihwang Monastery 美黃寺 in Chŏlla province, and Pŏmŏ Monastery 梵魚寺 in Pusan (Han 1995) .
As the approach of reciting the name of Amitābha came to encompass not only the practice of chanting Amitābha's name but belief in the efficacy of recitation as well, a consciousness of the Pure Land emerged in various forms.
In the practice of the Sŏn-inspired recitation of Amitābha's name, which is based on the Pure Land of the Mind-only, the existence of a Pure Land of Extreme Bliss in the West that did not need to be imagined firmly was said to be recognized from the standpoint of expedient means (Lee 2010, 187-192) . In his Mirror of the Sŏn House (Sŏn'ga kwigam 禪家龜鑑), Ch'ŏnghŏ Hyujŏng wrote, ''There is no other method to rationality than that which points directly to one's true mind. However, the realm of Extreme Bliss and the forty-eight vows of the Buddha Amitābha actually lie in the approach of expedient means.
Those who recite Amitābha's name are reborn in Pure Land and escape the cycle of rebirth and death through the power of his original vow.'' In his metaphoric explanation that ''The practice of self-power is the planting of trees and the making of boats, while faith in other-power is the borrowing of a boat and passage across the water thanks to the power of the original vow of the Buddha Amitābha,'' Hyujŏng conceived of a faith in the efficacy of reciting Amitābha's name predicated on other-power as by far the fastest path to enlightenment. (Hyujŏng 1986c, 640b) . In other words, the affirmation of the existence of the Pure Land of Extreme Bliss in the West was premised not on the preference of those of superior spiritual capacity for Sŏn-inspired recitation of Amitābha's name, but rather on the capacity of the concept to open the path to rebirth through the chanting Amitābha name by means of other-power for the masses.
During the late Chosŏn period, which saw the establishment and expansion of this dual approach to reciting Amitābha's name combining the strains of practice and faith, controversy arose over the existence of the Pure Land of Extreme Bliss in the West alongside the concept of a ''Pure Land of the Mind.'' Inak Ŭich'ŏm 仁嶽義沾 (1746-1796), who was active in the late eighteenth century, argued that it could not be said that such things as the heavenly realm did not exist simply because they could not be seen (Ŭich'ŏm 1989, 416a18-417c15) . His contemporary Yŏndam Yuil likewise affirmed that ''There are no grounds to assert that Extreme Bliss is nonexistent because it is not visible.'' Yuil did not stop there, but continued, ''The good people of the world will be reborn in the Pure Land, even if they do not believe in Buddhism or do not practice recitation of Amitābha's name. As the celestial realm, if it exists, is a place to which noble men (kunja 君子) ascend, one must realize one's faults and reveal one's true nature (chinsŏng 眞性),'' presenting a new standard of rebirth in the Pure Land to match the age (Yuil 1989, 280c6-283c16) .
The focus of Yuil's argument addressed first the lack of grounds for assert- ''mind is precisely Buddha'' (chŭksim chŭkpul 卽心卽佛). Extending this logic, Chŏllyŏng further claimed that both men and women, and even animals like cows and horses, were all Buddha, emphasizing that all living beings were endowed with Buddha nature (Chŏllyŏng 1996, 234b-237b) . Such late-Chosŏn philosophies expanded the path to the Pure Land attained by reciting Amitābha's name by embracing both practice-driven efforts towards realizing the ultimate extreme of the mind and faith-driven trends towards rebirth in the Pure Land, resulting in debates that deepened and expanded the objectives of living beings and the original nature of the mind.
Conclusion
Although it did not exist formally as a religious order during the late Chosŏn period, the lineage of the Imje school took root in the first half of the seven- After the establishment of the approach of reciting the name of Amitābha, chanting Amitābha's name gradually became prevalent and the gates to the Pure Land expanded. The publication of a number of Pure Land texts created diverse demands within the ritual, literary, and religious spheres. This demand in turn supported a faith community of societies for the recitation of Amitābha's name that gained predominance among the societies at monastic complexes (sach'algye 寺刹契) geared towards furnishing finances for the maintenance and administration of the monastery, such that assemblies for the recitation of Amitābha's name for ten thousand days were widely organized across the country during the nineteenth century. 
